Disharmony recalls us to our work.
From Heavenly work of light and wind and leaf
We must turn back into the peopled dark Of our unravelling century, the grief Of waste, the agony of haste and noise.
It is a hard return from Sabbath rest
To lifework of the fields, yet we rejoice,
Returning, less condemned in being blessed
By vision of what human work can make:
A harmony between forest and field, The world as it was given for love's sake, The world by love and loving work revealed As given to our children and our Maker.
In that healed harmony the world is used But not destroyed, the Giver and the taker Joined, the taker blessed, in the unabused Gift that nurtures and protects. Then workday And Sabbath live together in one place.
Though mortal, incomplete, that harmony
Is our one possibility of peace.
When field and woods agree, they make a rhyme That stirs in distant memory the whole First Sabbath's song that no largess of time Or hope or sorrow wholly can recall.
But harmony of earth is Heaven-made, Heaven-making, is promise and prayer, A little song to keep us unafraid, An earthly music magnified in air. 8 I agree with Deane-Drummond that there is a need to develop a critical response to this critical situation in systematic theology. 9 She is also right to aver that a more explicitly relational account is needed, if only to correct the dual misunderstanding that Aquinas's ontological distinction separates God off from the world, and that those who do their theology sequela Aquinas posit an apathetic God, who is far from being the God of love that Christians believe in. 10 The shows that theology has a role to play in the dialogue -faith in God has got something to do with politics and public life.
The expression 'on the one hand … on the other hand' used in the preceding paragraph, one that is frequently employed by Schillebeeckx, 21 is both a form of argument that is faithful to him and also a way of voicing an important methodological principle for theology sequela
Schillebeeckx. It helps to distinguish the mode of dialectic used in it from that which is found in
Barthian theologies and, perhaps even more importantly, from that found in transcendental forms of correlational theology in the Roman Catholic tradition. David Tracy, who is certainly one of the foremost proponents of the latter, says that, in its dialectical form, correlational theology has a polar 'Force' is preferred here in English because it has a slightly more motivating ring to it, and because it has helpful connotations, found in expressions like being 'a force for good in the world'. approaches mistakenly think that creation provides an explanation of the world. 32 On the other hand, he says that the assurance that good, rather than evil, 'will triumph in us and in our world' can only be given through the absolute presence of the Creator God, 33 a presence that he speaks of as 'pure positivity'. 34 Critical optimism is a way of describing the relational dialectic of critical negativity and critical positivity in a similar way to that in which both praxis and ethics describe the relational dialectic of mysticism and politics.
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There is, of course, an ethical dimension to humanity's place in the world, something that 47 For an analysis of continuity and change in Schillebeeckx, which draws on his own account, found in Schillebeeckx, 'The Role of History', pp. 309-10 and in Edward Schillebeeckx, Jesus: An Taking up this challenge, it seems fair to observe, first of all, that Schillebeeckx's treatment of ecological concern does not have quite the rhetorical drive of his account of human solidarity.
The 'critical and productive force' 48 of his creation-faith, which he also calls 'a prophetic impetus' 49 does, indeed speak about both themes: 'the believer's concern for God's honour is also a struggle for more justice in the world, a commitment to a new earth and an environment in which human beings can live fuller lives.' 50 When he challenges the church to interrelate the spiritual and social aspects of Christianity, he argues that 'Christian salvation is not simply the salvation of souls but the healing, making whole, wholeness of the whole person, the individual and society in a natural world which is not abused.' 51 The last phrase of this expression does, all the same, seem somewhat tame when compared with the passion of what goes before it.
In seeking to move forward sequela Schillebeeckx, it is helpful to recall the complexity of Wendell-Berry's poem, in which positive and negative aspects, the relation between contemplation and action, and an ability to recognize that we are not the only ones who play a part in responding to the challenge, are all intertwined. Taking a praxical approach also helps, in which theory and practice exist in a dynamic and productive critical interrelation, 52 resulting in expressions of For the suggestion that this interaction leads to a form of theology that can be described as praxical, Gorringe argues that 'climate change is a confessional issue' 55 for the church, making a distinction between issues like these, which go to the heart of Christian faith, and adiaphora, about which 'we can politely agree to disagree'.
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Although this confessional statement is explicitly addressed to the church, which might seem to make it less clearly an act of Public Theology, it is worth noting that 'confessing itself is a Like the Ash Wednesday Declaration, the Bright Now Campaign faces church and society at the same time, seeking to engage and persuade both, by pointing to a more desirable future and indicating possible ways of getting there. As many of the contributors to this Conference have noted, the clear divisions between church and society, private and public, and so on, are breaking down in the twenty-first century. It could also be argued that thinking of the boundaries between these spheres as watertight is no longer helpful because we now appreciate that understanding them that way was itself a construction of modernity. 65 As a result, as Kathryn Tanner notes, the boundary-conditions of distinctiveness change:
the distinctiveness of a Christian way of life is not so much formed by the boundary as at it;
Christian distinctiveness is something that emerges in the very cultural processes occurring at the boundary, processes that construct a distinctive identity for Christian social practices through the distinctive use of cultural materials shared with others. 
